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Religious Significance of Hatran Theophoric Names
The discussion of Hatran theophoric names in view of their importance for the reconstruction of the Hatrene religious landscape can contribute to a comprehensive (re-)evaluation of its pantheon and religious system.
1
As already remarked (Marcato 2016), Hatran personal names supply a remarkable wealth of information on the cultural milieu of Hatra and its internal dynamics, such as the re-elaboration of traditional features and the assimilation of foreign elements.
First of all, it may be useful to survey the abundant theonyms displayed by Hatran onomastics: The presence of theonyms originating from different cultural milieus is self-evident: Aramaic or North-Western Semitic (ʾdn-Lord, Adda, Addu, ʿAtte/Atargatis, Baʿalšamīn, Dāda, El, Gad), Akkadian (Assor, Bēl, Hadad, Iššar, Nabû, Nanaya, Nergol, Šalmān, Šamš, Zaqīqā), Iranian (Aštād, Farrah, Mithra, Tīr), Arab (Allāt, ʿgl-Calf, ʿUzzā, Hubal, lb-Lion, Maʿan), in addition to Hatrene specific deities (ʿqb-Eagle, Barmaren, klb-Dog, Maren, Marten, Nešra, Samya), and common nouns that in these cases designate divine entities (ʾlh-god, mlk-King, mrt-Lady). The rather enigmatic Śangilā (Maraqten 1996, 22-6) is attested as well. One of the most striking features of this corpus of theophoric names is the level of interaction between theonyms and onomastic components (nouns, verbs) from different cultural and linguistic contexts. The case of Arab names is particularly illustrative and has already been discussed (Marcato 2016, 349-50) : only a few points will be resumed here. Arab theophoric names may display: an Arab theonym with an ANA or Arabic noun (e.g. ʿwydʾlt, tymlt and related forms); a generally Semitic theonym with an ANA or Arabic noun (ḥywšʾ, ḥyršʾ) or verb (ʿwydʾšr); more specific cases are the unions of a Mesopotamian theonym with an ANA or Arabic noun (rpʿnny, tmny) or verb (nbwsmʿ, šmšgrm). This fact points unmistakably at the complexity and depth of interplay between the urban community and the Arab component of the population. Personal names show that the Arab presence at Hatra, due to a number of semi-nomadic groups gravitating around the city, was substantial and played a fundamental role in the shaping of Hatrene cultural physiognomy. Conversely, such an interchange between different cultural contexts is not attested for Iranian names: both complete theophoric names and hypocoristica remain purely Iranian; Iranian vocabulary, on the other hand, does not seem to have been a resource for the creation of original onomastic formations.
Marcato Personal Names in the Aramaic Inscriptions of Hatra
Several deities are attested not only in personal names but also in inscriptional and archaeological finds. The Triad of Hatra, composed of Maren ʻOur Lord', Marten ʻOur Lady', and Barmaren ʻThe Son of Our Lords', is perhaps attested not as much as one would expect. Much more numerous are the occurrences of the chief of the pantheon hiding behind Maren, i.e., the Sun-god Šamš. As can be inferred from the "Semantic Taxonomy", theophoric names with Šamš belong to different onomastic categories and illustrate an ample range of qualities attributed to the god. Despite its association with both Aramaic and Arab vocabulary, the orthography of the theonym is invariably <šmš>, which demonstrates its Mesopotamian background.
2 In addition, his epithet Bēl, which points to his prominent role, is attested in onomastics as well. Occupying the peak of the pantheon, Šamš-Maren is accompanied by his two manifestations in the shape of the Eagle god: Nešra and the recently identified ʿqb (Pennacchietti 2007).
Another characteristically Hatrene deity, Samya, the divinized standard (Dirven 2005), appears in theophoric names. Self-confessional names such as ʿbdsmyʾ and related forms testify to the fact that the divine standard was conceived as a god on his own, as well as being a representative of certain other gods of the pantheon. Another god who is well represented in onomastics, and to whom Small Shrine 13 was dedicated, is Gad; usually considered ʻgood fortune' or the tutelary deity of an individual or a family. Small Shrine 13 displays a significant amount of attestations of ʻthe Gad of dmgw'.
Ancient Mesopotamian deities are well represented and display an admixture of traditional and innovative traits. As to Nabû, for example, the name nbwktb gives evidence of his connection with the art of writing, as witnessed also by his qualification ʻNabû the scribe of Marenʼ in H 389. The association with the verb ktb is attested also for Addu in ʾdwktb, an unprecedented name (Marcato 2016, 351-2) .
The lord of the netherworld, Nergol (in the Hatran spelling with a mater lectionis <w>), is known in onomastics only through ʿbdnrgwl, which is not, however, informative as to his characterization. His sacred animal and manifestation, klb-Dog (Dirven 2009; 2013a, 150-2) , is attested in onomastics as brklbʾ and klbmlʾ. The first name is a clear hint at the perception of deities and divine attributes by the inhabitants of Hatra: as already shown (Marcato 2016, 352-3) , Bar-Kalbā's father was a priest of Nergol and chose to give his son a name that clearly evoked the worship of this god.
Personal names composed with the theonym Nanaya may display an ANA or Arabic nominal component, as seen above (rpʿnny, tmny). The name tmny, moreover, is an eloquent declaration of devotion to this god-dess by the tribal group who bore it. The Bani Taym-Nay built the goddess' sanctuary (Small Shrine 14) in AD 100 or 101 (H 463 and 464), thus providing the city with a large religious building and fostering the integration of the Arab community into the urban population.
The case of the theonym Zaqīqā, a spirit of the netherworld and of dreams (Zgoll 2006, 299-307 for the Mesopotamian Zaqīqu), is even more peculiar. Whereas onomastic attestations of Zaqīqā at Hatra are not very informative and present a phenomenon of generic devotion, much more important is the attribution of the theonym Zaqīqā to two personal names, ʾprṭn and ʿdry, in H 410. These anthroponyms, an Iranian and an Aramaic name respectively, were most probably borne by members of a single family, or tribal group, who were deified after their death by their descendants and worshipped in Small Shrine 13, where the inscription was found. They prove how common anthroponyms could be turned into proper theonyms through the cult of ancestors who bore them.
The Arab goddess par excellence Allāt, who had her temple in the Temenos, was also a favourite in onomastics. She is accompanied exclusively by ANA or Arabic roots; see also the discussion of brlbʾ for the possibility that this name refers to the cult of the goddess by means of her animal, the lion, employing an ANA or ASA loanword into Aramaic. Her popularity in Hatra may have been enhanced by her being the goddess Marten, the female member of the Triad, according to Dirven's (2013a, 152-3) hypothesis. It should be stated, however, that the scarce attestations of Marten and our incomplete conception of her call for fresh data and further research.
Not all the deities who appear in theophoric names are attested as members of the pantheon of Hatra in inscriptions and iconographic evidence. The West-Semitic El, for example, is never attested as a theonym in Hatran inscriptions, nor do we know of any depictions of him. The same applies to Iranian Aštād, Farrah, Mithra, and Tīr: a cult of Mithra at Hatra had been posited due to the alleged Mithraic character of some samples of Hatrene religious architecture and iconography before this idea was convincingly rejected by Drijvers (1978) in a seminal article.
As to other deities, Akkadian and Arab, the situation is different. On the one hand, for some of them, no evidence regarding their cult at Hatra has emerged so far, but it can be shown that they belonged to a shared and multifaceted Northern Mesopotamian religious horizon.
For example, the god Assor, formerly Aššur, is attested at Hatra only in personal names, but it is well known that his cult, together with that of his spouse Serua (formerly Šerūʼa) thrived at Assur, just 50 km away. Here, in the Parthian period, the divine couple was worshipped in a large Temenos. New sanctuaries were built, among which was the iwan temple of Assor and Serua just above the Neo-Assyrian house of the god; even the ziggurat was restored (Haider 2008, 193-201; Livingstone 2009 on the access to the sanctuary). Of course, this is not enough to state that individuals bearing
